second century Ignatius of Antioch views the bishop as spiritual father, representative of God. He does not develop the theme, as Paul does, from the procreative effect of the preaching of the gospel. Rather he speaks of the bishop as representative of the Father because he is like-minded with the will of the Father. 16 The Ignatian ordering of the bishop to the Father may have been directly rooted in a charismatic experience. 17 At least it was partially determined by the type of mission Christology found in the Fourth Gospel, where Jesus is one sent to reveal and lead to the Father. Ignatius lists Christ among those sent. 18 The viewpoint of Ignatius is found elsewhere in the Syrian tradition as late as the anonymous Didascalia of the third century. However, this author bases the like-mindedness of the bishop with the will of the Father on his study of Scripture and openness to God's word. The bishop is father of the faithful because each owes his sonship to the bishop's baptism and because the bishop teaches and judges in the place of the Father. 19 The Syrian tradition is sensitive to the ultimate goal of history: the Father, who in the measure that He gives Himself to the Church must be represented in it by the bishop. Another viewpoint is offered by 1 Clement 42:1-4. Here church leaders are described as successors of the apostles sent by Christ, who in turn is sent by God. 20 This outlook, differing from that of Ignatius and Didascalia, where the presbyterate represents the apostles and the diaconate Christ's ministry, eventually leads to the explicit affirmation that the bishop represents Christ. 21 20 As in Lk 10:16; Mk 9:37; Mt 10:40; Jn 13:20, where a line is drawn from the apostles beyond Jesus to God. Here, however, the second member does not appear as having a special and basically different position from the first member. The difference is brought out by the Pauline concept of the indwelling of Christ "through faith" in the believer (cf. η. 15 above). 21 Tertullian first uses the term vicarius Christi for the bishop. He also uses vicarius Petri or apostolorum; cf. M. Maccarrone, Vicarius Christi: Storia del titolo papale (Rome, 1952) pp. 26 f. Cyprian uses the latter titles (ibid., p. 45) and also refers to the bishop acting vice Christi (Ep. 63, 14; 59, 5).-The concept vicarius Christi, a legal and military term, later provided the theological basis for grounding the triple office of the bishop in the triple office of Christ. Originally the unity of the ministry of preaching, sacraments, and government in apostolic office derived from the special ministry of the gospel, which includes leadership of worship and discipline. N. Lohfink's objection to the theological argument on the grounds that the functions of king, priest, and prophet are not predicated of Christ in the New Testament in a sociological sense has some merit. But his observation that the exercise of the presbyterate came to share more and more in the teaching office of bishop and leadership of local communities, it also was awarded the same function. Traces of this can be found at least as early as the late fourth century. 22 This view became the common understanding of the role of bishop and priest in Western and Eastern theology. 23 In recent papal encyclicals this explanation of the priest's role is used especially in a Eucharistie context: the priest is said to represent Christ the Head in the offering of the sacrifice of the cross, and so the whole Church. 24 The most detailed analysis of this role is found in Mediator Dei. It states that the unbloody immolation, occurring at the words of consecration, is a ritual act of the priest alone. Through it Christ is made present on the altar (consecratory aspect) and offered to God (oblatory aspect). Here the priest acts alone as representative of Christ, who as principal agent consecrates the gifts and offers the sacrifice of the cross in the name of all his members. The faithful are said to offer "through the hands of the priest" acting as minister of Christ and with the priest in so far as they unite their prayers and intentions with his.
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A clear distinction is thus made between the priest's institutional and personal role. Because of the former role the rite is objectively the sacrifice of the whole Christ, since the principal agent is Christ, the Head of the Church. This presentation could imply the theory that the institutional role of the priest is able to draw the prayerful intention of Christians throughout the world into direct participation in the celebra tion. Mediator Dei does not say this. Furthermore, none of the modern papal encyclicals which affirm that the Eucharist is sacrifice of the Church explains how the Church throughout the world offers individual Eucharists. 26 Still it was the prevailing view of Catholic theology when Mediator Dei was published.
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The attempt to show the solid foundation in tradition for the theory of direct participation of the prayful Church throughout the world in concrete Eucharists has failed. 28 On theoretical grounds it was refuted by Karl Rahner. Despite initial opposition, he was able to establish the now prevailing view that the whole Church can only participate indirectly through the active devotion of the actual participants of a concrete Eucharistie celebration. 29 As a logical consequence of this thesis, it follows that no Eucharist is possible without the presence of faith on the part of some participant physically present at the concrete Eucharist. This alone assures the presence of that element which is essential for the realization of "the sacrament of faith/' While some differences of opinion may still exist about the relationship of the whole Church to concrete Eucharists, all schools of thought agree that the faith of the Church must be present for the celebration of a true Eucharist. Christ's presence as victim and offerer does not occur because he binds himself to an institution independently of the exercise of faith. This consensus should lead us to ask: Does not the priest, directly representing the faith of the Church somehow actualized in the celebration, serve as transparency of the grounds of faith: Christ?
Modern He understands this to be the kernel of the Roman Catholic understanding of office. Consequently he finds promising the Dombes document, which characterizes the office bearer as representative of Christ over against the community.
35 Along the same lines, L. Scheffczyk elaborates on the thesis that the Christusrepräsentation is the essential aspect of the priestly office. representative concept must take into consideration the priest's role in regard to the community as Body of Christ. 37 But he does not attempt to point out how the linking of the priest to the community is to be newly set forth.
The methodology of this author, which is typical of Catholic theological presentations of this theme, implies that the priest represents Christ and the Church in such a way that the et signifies a disjunction. Sometime ago Karl Barth called attention to the problem of the theological et and spoke of the "accursed et of Catholic theology." He did not seem to appreciate the fact that in this theology it normally signifies not a disjunction but a co-ordination of magnitudes. As an essential aspect of the sacramental reality of the Church, ministerial office represents Christ. But the priesthood of all believers is another form of representation of Christ. As Vatican II affirms, all believers share in the mission of Christ.
38 Both representative functions derive from the sacramental nature of the Church, in which Christ is present as sharing source of faith in his abiding presence. It follows that one cannot situate the peculiarity of ordained ministry in the unqualified concept of representation of Christ. One can only ask how this function is shared by ordained ministry in a way which is distinct from the common priesthood of all believers. Such a question would seem to imply that the theological et does not signify a disjunction between the ordained ministry's representative roles but rather that the minister represents Christ in representing the Church and represents the Church in representing Christ. However, this is only possible if the minister directly represents the Church in a special way and so serves as transparency for Christ.
In reaction to Scheffczyk's criticism of the Memorandum, W. Pannenberg shows the way to a solution of the problem of this theological et. He situates the peculiarity and task of office in the official caring for the common matter of all believers. Through the office bearer the common matter of the Church, the mission of Christ, confronts the rest of the community: "In this sense one can say... the bearer of office, over Responding to Pannenberg's article, Karl Lehmann sympathizes with his attempt to determine the peculiarity of office by the combination of elements of leadership and publicity. Still he doubts that the concept of public guardianship is so original that it can fulfil the basic function intended for it. He asks for a clarification of the authority for this function.
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The ITC text bases the authority on the "charism of apostolic succession... received in the visible community ... accorded in an act which is the visible and efficacious sign of the gift of the Spirit, an act which has as instrument one or some ministers, themselves inserted into apostolic succession." 43 On this point all Catholics should agree, though they may dispute about the fact of "physical" succession of apostolic office in an unbroken chain going back to the apostles. bestowal of the charism of leadership by God through a personal, immediate call, as in the case of Matthew 44 or Paul. It also knows of a bestowal through persons capable of this charismatic activity in a rite which conforms to contemporary rabbinic ordination. 45 However, in this latter case the bestowal was not understood to be effected through a magical flowing over of the charism from one to the other-a concept which apparently did exist in the later patristic tradition under the influence of Stoic philosophy. 46 Rather the ordination of the candidate, presented by the community, served to render visible the charismatic power acquired by the bestowal of the Spirit.
Equipped with the power of the Spirit for the work of the gospel, the ordaining minister must function in such a way that his instrumental task is not separated from an ecclesial context. In other words, the minister must represent the faith of the Church in order to serve as minister of Christ. In Scholastic theology, from the thirteenth century onward, this condition was described in terms of the minister's intention faciendi quod facit ecclesia. Although this dictum has been interpreted in various ways in the history of School theology, one point has always been agreed on by the "externalists" and "internalists": the external rite must be placed in a context in which it can serve as representation of the faith of the Church. Thus a public disavowal of the minister to serve this representative role would be judged by all schools to render the sacrament null and void. This would seem to imply that a representation of Christ by the minister takes place only through the direct representa tion of the faith of the Church.
The qualification of the ordaining minister simply as "instrument" in the ITC document does not reflect sufficient sensitivity in regard to the ecclesial aspect of sacramental activity. This is characteristic of Scholastic theology. In the presentation of the sacraments as causae instrumentales gratiae established by Christ and a corresponding neglect of the role of faith in the realization of sacramental events, Christ's presence is depicted as somehow bound to institutions independently of the exercise of the faith of the Church. 47 Within this narrow view one is Jesus to be with his own as recorded in the New Testament. 51 These texts do not give us information about the peculiar nature of Christ's presence. It is also clear that one cannot begin with an analysis of the elements of liturgical events and other types of ecclesiastical activity. This consideration only gains meaning when supported by a theological determination of the peculiarity of Christ's presence in the Church. Finally, the attempt to construct a theological explanation of Christ's presences in the Church from a consideration of the institutional will of Christ in the case of the sacraments or the authority bestowed by Christ on office for the exercise of ecclesiastical activity is not sufficiently basic. It leaves out of consideration the concrete way in which the will of Christ was first realized and its implications for all the other modes of his presence.
Christ's presence to the Church was realized through the Resurrection, as Mt 28:20 indicates. The Resurrection, in virtue of the transforming power of the Spirit, makes Christ's personal presence possible for all times and among all peoples. Hence it is with the fact of the Resurrection, as B. Langemeyer observes, 52 that one must begin a theological presentation of the modes of Christ's presences in the Church.
APOSTOLIC MINISTRY AS REPRESENTATION OF THE FAITH
In virtue of the Resurrection, Christ is present to the world in power. This cosmic presence should be distinguished from his personal presence to the believers, which originates through the indwelling of the Spirit of God and Christ. 53 The life of faith, as Paul calls it, includes the presence of Christ in the Christian 54 and the personal laying hold of Christ in such a way that he becomes the principle of life. It is a presence analogous to intentional presence experienced by man through memory, but comes about only through the Spirit 55 and results in the believer and Christ being two in one Spirit. The believer is thus able to live out of the mystery of Christ "in us."
The theological problem of the integration of Christ's presence through faith with his presence in the sacraments has been dealt with especially in recent years. Typically it is resolved by pointing out that the objective presence of Christ in the sacraments becomes a personal presence to the believer through faith, which recognizes this presence and draws nourishment from it. 56 But the role of faith in effecting Christ's pres- Recently a number of authors have dealt with the relationship of faith, memory, and presence especially with a view to explaining the Eucharistie presence of the passio Christi. Characteristically they are critical of traditional explanations overlaid with a certain objectivism which neglects the proper field of investigation: the Christian conscience. Emphasis is placed on the fact that memory is presence and memory in the Spirit causes the Church to participate in the memory of Christ. Recalling Christ's sacrifice in the power of the Spirit, the community is rendered present to the sacrifice of the cross. The anamnesis thus appears as a work of the Church, an act of faith: faith in the dimension of memory. It is an integrating part of the Eucharist, without which there can be no Eucharist.
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What these works say about the Eucharist can also be applied to all the sacraments of faith. Without the exercise of the faith no sacramental presence of Christ or the passio Christi is possible. And this means, as will be pointed out in more detail later, that no word of God can be preached in the Church which is not derived from the exercise of the faith of the Church.
These considerations are germane to the question of the representative role of apostolic office. They point to the conclusion that office directly represents the faith of the Church and only to this extent can represent Christ. However, this conclusion should be tested by a systematic consideration of how Christ became personally present to the disciples after the Resurrection and how this presence was mediated to the followers of the "chosen witnesses." The tendency toward objectification of means of salvation in Western theology (and also Eastern theology) has led to an implicit, largely unreflective acceptance of the view that Christ somehow binds his presence to institutions which operate independently of the faith of the Church. The traditional insistence placed on "physical succession" of ordination going back to the apostles and on the institution of sacraments by Jesus during his earthly life by an explicit or implicit word points in this direction. 59 It appears to be connected with the desire to secure not so much a more general Christological as an institutional basis for the sacraments which would guarantee Christ's presence over against the vicissitudes of the faith of the community. Correspondingly, school theology only found need to state that faith is required not in the minister of a sacrament but in the recipient for a fruitful reception. The role of faith in the actualization of the sacramental presence of Christ was not given due consideration.
The concept of two kinds of mediation of Christ's personal presence appears to be the implicit presupposition of familiar explanations of the dynamics of liturgical celebrations which present them almost exclusively as representations of Christ along the lines of the rites of the old mystery religions. This holds especially for explanations of the Eucha- ristic celebration where the priest is described as directly representing Christ and acting thus in persona Christi in an activity to which the community then relates itself. In this presentation it is difficult to avoid the impression that liturgical actions are really sacred dramas with the goal of merely communicating something to the audience. The con ceptual separation of the central action of the Mass from the participa tion of the faithful leads logically to the impression that the laity are an audience invited to identify with the drama vicariously in a way analogous to "live theatre." Such a view is not admitted by Catholic theology, which teaches that the Eucharist is the sacramental coaccomplishment of the sacrifice of the cross in and by the Church. Christian liturgy differs from sacred drama not merely because of the mystery content but because the presence of Christ and his saving work takes place through rites which are a form of expression of the faith of the Church. But how are the dynamics of liturgical actions to be presented in such a way that they are clearly seen as social actions in which there is no complete disjunction between the representation of the mystery of salvation and the private lives of those involved in the action, the "actors," both minister and faithful?
The proper approach to the problem of the relation between faith and institution should begin with the fact that the content of office of the "chosen witnesses" of the Resurrection is the obedient exercise of their faith in Christ. 60 Through the gift of faith Christ formed these witnesses into the community of believers sent in full power. By witnessing to their faith, the apostles are the way by which Christ becomes personally present to others and draws them into his Church.
Those who succeed the apostles as leaders of the Church derive their faith from the faith of the Church, which has its apostolic succession or tradition from apostolic office and the witness of all believers to their faith. Thus apostolic office, strengthened by the gift of the Spirit in ordination, is a special mode of exercise of the faith of the Church. is recognized that the apostles themselves were, properly speaking, not servants of the ipsissima verba Christi but servants of the word of God through the obedient exercise of their faith. The apostles-Paul espe cially makes this clear-recognized that they preached the word of God if they witnessed to their faith. Christ was understood to be present and acting because the preacher exercised the faith in which Christ is present as sharing source of faith.
The word of God exists in this world only in the form of a believing "Ant-Wort," as Langemeyer expresses it, 62 and this holds for the sacraments of Christ. The forma sacramenti is the expression of the faith of the Church. Sacraments do not exist without the "ecclesial word of faith" which draws gestures of ordinary life into the realm of the celebration of the life of faith. The exercise of the faith is the way by which the symbolic representations of Christ's special presence, derived from Christ as formative norm of its self-expression, are executed.
Within this perspective one sees clearly that pastoral office, by its mere presence, cannot account for a special presence of Christ in liturgical celebrations. The special presence of Christ is derived from what the community with its leadership does to express its faith. We can speak of the need for office in the celebration of the Eucharist in view of the fact that here the Church most perfectly manifests and realizes its true being. 63 In the old Church it was the requirement of the symbolic correspondence between the comprehensive ecclesial reality of the community and the Eucharist which dictated the presence of the pastoral office. 64 Still office is inserted into this special ecclesial activity and so obtains a special qualification.
Of itself, office does not qualify the symbolic action in its symbolic function. Rather the function of office to represent, foster, and maintain the unity of the Church becomes through its liturgical activity in a spe cial way transparency for the proper grounds of the unity of the Church: Christ. Because the office bearer represents the Church united in faith and love-in his role as leader, he represents Christ. Consequently he acts in the name of but not by the commission of the local community, which is not completely identified with the Church eschatologically sanctified. . my remarks, op. cit., p. 1084, n. 184 ) but rather the Church united in faith and love-the Church which in the event of faith affirms the Liturgical actions are, first and foremost, a special form of expression of the faith of the Church. Through this representation Christ's presence as source of the faith is mediated-a presence more real and efficacious than the community's presence to itself. The special mode of Christ's presence derives from the fact that the liturgy is a festive exercise of the faith. 66 Analogous to feasts of daily life, which serve as transparency for the permanent values hidden in ordinary living, the liturgy highlights the graceful realities less clearly recognized in the daily life of faith. Moreover, just as a family feast represents the whole family even in the absence of some members, so the ecclesial assembly represents the whole Church first and foremost by its festive character. The official servant of the unity of the Church, much in the way of a father of a family, becomes in a special way transparency for the grounds of the unity of the church: Christ. Yet, as Langemeyer states, "As servant and representative of the one Church the priest acts in the celebration in a specific way in persona Christi. But he represents Christ, since he represents the Church united in faith and love."
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The presence of Christ is given as personal presence through the faith of the Church. Therefore it obtains a certain objectivity. It is neither dependent on the faith of the minister nor on the faith of any particular community. But it is not independently linked to definite institutions or actions. The obedience of Christ is the way by which the Lordship of God was fully inserted into the world, and the obedience of faith of the Church is the way by which Christ remains personally present and effective in the Church. The apostolic officer is a sacrament of the efficacious presence of Christ and the Spirit. But taking this statement a step further, and employing the Scholastic distinction between sacra- °7Ibid., p. 298.
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mentum, res et sacramentum, et res tantum to express levels of sig nification, we should more accurately say: The apostolic officer is sacramentum of the Church united in faith and love, which in turn as res is also sacramentum of Christ and the Spirit, the res tantum. In this way apostolic office is correctly ordered to the Church, sacrament of Christ, and to Christ, sacrament of God.
APOSTOLIC OFFICE AS DIRECT REPRESENTATION OF CHRIST
A direct representation of Christ through the ministry of the Church would be possible only if there existed a ministry which could operate independently of the faith of the Chuixh. The practical separation of potestas ordinis from potestas jurisdictionis in the West led to the theory of a complete disjunction between the two powers in the course of the Middle Ages. This theology contributed to the argument against the sacramental nature of the episcopal office and to the narrow cultic view of priesthood. In modern times, especially with the support of Vatican II, 68 apostolic office is recognized as a pastoral office and ordination is not conceived as bestowing an office of priest independently of it.
As an activity of the Church, pastoral office can only represent and act in the name of the Lord when it represents the life of faith of the Church. Outside the ecclesial context, apostolic office cannot represent Christ. This statement is accepted today without question by Catholic theolo gians, many of whom, however, are unaware of the consequences for the representative role of office. Yet it was not always a working principle in School theology. The bizarre casus conscientiae concerning the consecra tion of bread in a shopwindow is a case in point. It was discussed at length by the respected medieval theologian Robert Holkot (d. 1349) 69 and repeated down to this century in moral-theology textbooks. Holkot accepted the possibility of such a consecration without question because he isolated the Mass from the Church. He made it a work of the priest, who exercises the power of orders independently of the faith of the Church. 79 This perspective on the relation of the priest to the Mass was repeated by the few theologians who dealt with this theme during the fourteenth and fifteenth centuries. 71 The failure to recognize the necessity of a proper ecclesial context for the exercise of apostolic office also resulted in the acceptance of the theory of "absolute ordination" by medieval theologians and the 73 This is correct and leads to the conclusion that apostolic office directly represents the faith of the Church.
SOME THEOLOGICAL CONSEQUENCES
Many theological conclusions follow from the foregoing presentation of the role of apostolic office. We can mention only a few by way of examples.
1) The narrow concept of priestly character as participation in the priesthood of Christ with special reference to the power of consecrating and offering the Eucharistie sacrifice as "instrument of Christ" 74 is unsatisfactory. It does not sufficiently consider the levels of signification of the rite of ordination and their proper ordering. The rite signifies, first of all, a human and social reality: the designation of a candidate to pastoral office in the Church. This in turn signifies the special bestowal of the Spirit to accomplish the task.
The term "character" can be used to express the fact that the ordained is claimed permanently for the service of the Church and so cannot be reordained; is placed over against the community separated but not disconnected, since he serves the common matter of the faith of the Church; does not depend merely on his subjective capabilities for the exercise of his service, since he receives the special bestowal of the Spirit in ordination. 75 of the common faith; leadership of participation in mutually understood symbolic actions. Neither is apostolic office required because of a potestas ordinis unconnected with pastoral office which would make the office bearer direct representative of Christ.
It is required because the liturgy does not simply symbolize but points to a historical reality with which it has a real relation: Christ and his saving work. Apostolic office is an index of the relationship of the liturgy to Christ, because ordination by a bishop links the candidate to a ministry grounded in Christ and bestows the gift of the Spirit of Christ for the fruitful exercise of the stewardship over apostolic faith through which Christ's personal presence is communicated. It is not the only index. The assembly of believers around the officer is a fundamental index. Yet this assembly is not completely referred to its origin without the pastoral office-a constitutive element of the sacramental structure of the Church.
3) Because apostolic office directly represents the faith of the Church in the Eucharistie celebration, the Eucharistie event only takes place when that faith is actually present in some member or members of the concrete celebration. The Eucharist is thus offered through the exercise of the faith of the Church ritually expressed by the priest. 4) As direct representation of the faith of the Church, apostolic office cannot confer ordination outside the proper ecclesial context. Thus, in accord with the old Church view of the first thousand years or more, an ordination is invalid without some concrete "mandate, the mission which the Church confides to one or other of its faithful in view of a minis try."
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This may have some application in the case of the ordination of women which took place in Philadelphia, July 29, 1974. At least some doubt has been expressed about the competence of the ordaining bishops to confer a concrete mandate or mission. 5) Because the priest does not directly represent Christ, he cannot act to distribute the spiritual blessing derived from the Mass as affirmed in the traditional Scholastic theology of the fruits of the Mass. In this connection much still needs to be clarified for the faithful by the magisterium of the West about the meaning of Mass stipends. 6) Because the priest does not directly represent Christ, one should not argue that Protestant Eucharists are defective because of the necessity of the sacrament of orders to effect a Eucharistie consecration. The quality of Protestant Eucharists should be judged in the light of the necessity of the symbolic correspondence between the comprehensive sacramental ecclesial reality, of which the ordained minister is constitutive part, and the Eucharist. 
7)
Since the priest directly represents the Church united in faith and love, the old argument against the ordination of women to the priesthood, based on the presupposition that the priest directly represents Christ and so should be male, becomes untenable. Logically the representative role of priest seems to demand both male and female office bearers in the proper cultural context; for the priest represents the one Church, in which distinctions of race, class, and sex have been transcended, where all are measured by the one norm: faith in Christ. 77 8) The original use of the term vicarius Christi for apostolic office, as well as for superiors of religious communities, 78 implied that Christ is present when the ministry of the gospel is exercised. It served as substitute for Christus praesens. The extension of the juridical implications of vicarius is found in papal documents from the time of Felix III (483-92). Here it is employed to assert the primacy of the Roman bishop over other bishops partially or completely independent of Rome. 79 Other bishops were still called by the title, but it was used with reference to the Roman bishop in a more juridical sense. The exclusive appropriation of the title by the pope came with the victory over the emperor in the twelfth century. From the time of Innocent III (1198-1216) it is used to assert the primacy of the pope over temporal and spiritual spheres. 80 In the measure that the juridical concept is applied to bishops or religious superiors in such a way that they become the last court of appeal and so are effectively viewed as playing the role of Christ, the concept lies outside the sphere of the Christian economy of salvation. A vicarius Christi, in the ancient understanding of the term, has a role to play not because Christ links his destiny to men but because man's destiny is bound to Christ. Only in so far as Christ has laid claim to man in the event of faith can he lay claim to others for Christ and Christ for others.
Lk 10:16, so often used to affirm the authority of vicarii Christi, does not say that everything spoken by religious superiors or ecclesiastical officers is Christ's word and must be believed or that to disobey them is always to disobey Christ. The text has its Sitz im Leben in a missionary context in which disciples are given the task of confronting others with the claim of Jesus. Thus everything depends on whether the message serves as transparency for Christ, i.e., brings the hearer into contact with Christ. A reconsideration of ecclesiastical office (and the role of religious superiors) must maintain a proper perspective on the unity of the service of the word and authority. When a dissolution of this unity takes place in practice, it can only result in the obscuring of the proper role of Christian leadership: to represent the faith of the Church and so render Christ personally present. The object of saving faith is not the Church or apostolic office, but Christ. He becomes so through the exercise of the obedience of faith, in which apostolic office has an important though not exclusive role to play. All believers have, according to their gifts and station in life, the task of representing Christ before each other and the world by expressing their faith in word and deed.
